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Islamophobia and Postcolonialism  
Continuity, Orientalism and Muslim Consciousness 
 
Abstract  
In this article I tentatively delineate three ways in which I understand the 
Islamophobia concept is being informed by postcolonial scholarship. The first functions 
as continuity, in so far as it is claimed that historical colonial dynamics are reproduced in 
contemporary postcolonial environments, broadly conceived. The second involves 
translation. This is related to the first means but is different, and centres on the utility in 
particular of Orientalist critique for the Islamophobia concept. The third concerns an 
account of Muslim consciousness, in so far as it is argueGWKDWµWKHPDNLQJRI0XVOLPV¶1 
is signalled by the emergence of the concept of Islamophobia; in one view as part of a 
ZLGHUµGHFHQWULQJ¶RIWKH:HVW2.  I argue that the third framing rests on terrain that is also 
populated by scholarship beyond the postcolonial tradition. This is because it expresses a 
story of how Muslims have contested and sought revisions to existing citizenship 
settlement, not least the ways in which approaches to anti-discrimination are configured; 
something that is observable within imperfect liberal democratic settlements that contain 
institutional levers through which to challenge Islamophobia. 
 
Keywords: Islamophobia, Postcolonialism, Orientalism, Citizenship, Muslim 
Consciousness 
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 Islamophobia and Postcolonialism 
Continuity, Orientalism and Muslim Consciousness 
 
I am read by many people as a champion of Islam, which is compOHWHQRQVHQVH,ZDVQ¶W
trying to defend Islam. I was simply talking about a very specific form of activity: 
representation
3
 
 
 
Introduction 
 
µ+LVWRU\KDVPDQ\FXQQLQJSDVVDJHV¶H[SODLQVWKHOHDGFKDUDFWHULQ 76(OLRW¶V 
Gerontion
4
, while reflecting back on Europe after the First World War from his 
perspective as somebody who had lived most his life in the nineteenth century. It was an 
REVHUYDWLRQ ZLWK UHOHYDQFH IDU EH\RQG (XURSH¶V ERUGHUV ,Q WKH SHULRG (OOLRW ZDV
composing his poem, the British Empire (having already claimed jurisdiction over a 
TXDUWHURIWKHZRUOG¶VSRSXODWLRQZDVEXVLO\SXVKLQJWKH2WWRPDQVIURPWKH+RO\&LW\
of Jerusalem. As Field Marshal Edmund Allenby entered through the Jaffa Gate in 
December 1917, dismounting together with his officers as a mark of respect, he is alleged 
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WRKDYHUHPDUNHGµ7KHZDUVRIWKHFUXVDGHUVDUHQRZFRPSOHWH¶5.  Whether or not these 
precise words were spoken
6
, the sentiment was consistent with the contemporary view of 
µHPSLUH EXLOGHUV DV TXDVL-crusaders returning to complete the work their ancestors had 
EHJXQ¶7.  Indeed, and were I drawing on parallel French protagonists, an analogous tale 
might remind readers of how the first French military governor of Syria, General Henri 
*RXUDXGµRQDUULYLQJLQ'DPDVFXV LQZDVKHDUGWRVD\µ%HKROG6DODGLQZHKDYH
UHWXUQHG¶¶8.  
 
While anecdotal, these vignettes illustrate how colonial encounters themselves often 
looked backwards to earlier adversarial relations.  In this essay I look forwards to 
consider how postcolonialism hangs over present debates; namely, the relationship 
between postcolonialism and Islamophobia. How does it help the latter concept, for 
H[DPSOHLIZHGUDZLQ(GZDUG6DLG¶V REVHUYDWLRQWKDWµIRU(XURSH,VODPZDVDODVWLQJ
WUDXPD¶" 9  This is an especially valid question because for many observers Said is 
SRVLWLRQHGDVµDVHPLQDOVRXUFHLQWKHOLWHUDWXUHRQ,VODPRSKRELD¶10.  Yet as the opening 
quotation details, Said did not characterise his work as a defence of Islam or of Muslims 
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per se. Does this matter?  More broadly, and as the title of this article asks, is 
Islamophobia itself best understood as a postcolonial concept?    
 
Our observation is that postcolonial thought is being used to service an account of 
Islamophobia in three respects.  The first points to continuity, in so far as the kinds of 
colonial dynamics intimated above are reproduced in contemporary postcolonial 
relations. The second involves translation. This is related to the first but different, and 
centres in particular on the utility of Orientalist critique for the Islamophobia concept. 
The third concerns an account of Muslim subject hood, in the sense that the emergence of 
WKH FDWHJRU\ RI ,VODPRSKRELD VLJQDOV µWKH PDNLQJ RI 0XVOLPV¶11, possibly as part of a 
ZLGHUµGHFHQWULQJ¶RIWestern hegemony12.    
 
Islamophobia as Continuity 
 
In many respects the first possibility requires the most space to be discussed even 
though it is arguably the simplest to grasp. It effectively describes a kind of discursive 
historical institutionalism that has established a path for relations that are continually 
reproduced anew.  One example of this is found in part of WKH5XQQH\PHGH7UXVW¶V13 first 
UHSRUWZKLFKFDXWLRXVO\VXJJHVWHGµDFRQWLQXRXVOLQHIURPWKH&UXVDGHVRIWKHPHGLHYDO
times through the Ottoman Empire and European colonialism to the Islamophobia of the 
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V¶ $ VLPLODU UHDGLQJ PLJKW EH UHIOHFWHG LQ 7DUDV¶V14 YLHZ WKDW µWKH supposed 
KLVWRULFDO LQFRPSDWLELOLW\RI(XURSHDQDQG ,VODPLFYDOXHV«LV FHQWUDO WR ,VODPRSKRELD¶
(emphasis added).  It is more broadly a common characterisation, even while others may 
commence their story later. Grosfoguel and Mielants
15
, for example, start with the 
Reconquista but nonetheless sum up Islamic-Western encounters in comparable 
teleological terms: 
 
The year 149 LV D FUXFLDO« WKH &KULVWLDQ 6SDQLVK PRQDUFK\ UH-conquered Islamic 
Spain expelling Jews and Arabs from the Spanish peninsula while simultaneously 
µGLVFRYHULQJ¶ WKH$PHULFDV DQGFRORQL]LQJ LQGLJHQRXVSHRSOHV 7KHVH µLQWHUQDO¶ DQG
µH[WHUQDO¶FRQTXHVWVRIWerritories and people not only created an international division 
of labor of core and periphery, but also constituted the internal and external imagined 
boundaries of Europe related to the global racial hierarchy of the world system, 
privileging populations of European origin over the rest.  Jews and Arabs became the 
VXEDOWHUQLQWHUQDOµ2WKHUV¶ZLWKLQ(XURSH«¶ 
 
While these accounts serve to challenge others
16
 WKDW LQVLVW RQ D 0XVOLP µSURSHQVLW\
WRZDUGV YLROHQW FRQIOLFW¶17, what is striking is how they sharH LQ WKH µP\WK RI
FRQIURQWDWLRQ¶18 in so far they determine a pattern of history in which future encounters 
are cast.  While is it certainly true that our timing of how racialized categories have 
saturated cultural portrayals of Muslims needs to commence earlier sooner than the 
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conventional story of Atlanto-centric racial formation
19
, this is not the same as stating 
that there has been a perpetual discursive conflict between Muslims and the west from the 
Crusades onwards.  For these reasons I wish to set a direct discussion of this macro 
historical debate to one side for the rest of this article and move on to the others. Indeed, 
and hitherto, I have made a concerted effort to take a grounded, empirical but none-
positivistic, approach in relating the study of Islamophobia to the study of race more 
broadly. As such I have spilt much ink elaborating an account of the concept of 
Islamophobia that hopefully does not need to be reproduced here.
20
  To use literatures 
other than RQH¶V own, I could summarise my position as being consistent with at least this 
SDUWRI9DNLO¶V21 assessment, for whom Islamophobia means that: 
 
)LUVWRIDOO«QHLWKHU0XVOLPVQRW0XVOLP6XEMHFWLYLW\ LVHVVHQWLDOO\RUUHGXFLEOH WRD
µUHOLJLRXV¶ RU µIDLWK¶ PDWWHU  0RUHRYHU WKH LQYROYHPHQW RI µ,VODP¶ WRR GRHV QRW
relegate discussion to a theological register or matters of belief or doctrine.  Religion is 
µUDFHG¶ 0XVOLPV DUH UDFLDOLVHG  ,W PHDQV VHFRQGO\ WKDW KRVWLOLW\ WR ,VODP FDQQRW EH
separated from discrimination against Muslims in neat and unproblematic ways«
Where Islam is integral to Muslim identities, the denigration of Islam impacts on 
Muslim respect and self worth, but what is primarily and fundamentally at stake in this 
is not a matter of the protection of belief per se, but rather of unequal power, legal 
SURWHFWLRQDQGLQVWLWXWLRQDOFORXWLQWKHFRQWH[WRIHQWUHQFKHGVRFLDOLQHTXDOLWLHV« 
 
With this in mind I would like to continue to elaborate my tripartite account of how 
postcolonialism is being used to inform the Islamophobia concept, in the knowledge that 
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there remain significant disputes over the use of the concept amongst its advocates (not to 
mention its detractors).  It is precisely because I recognise that there is by no means 
consensus that I welcome this opportunity to bridge across different literatures and 
HQJDJHZLWKRWKHUVWUDQGVRIWKRXJKWWKDWKDYHKHOSHGWKH,VODPRSKRELDFRQFHSWµFRPHRI
DJH¶22.  Having rested the first (of three) ways that we observe the interaction of 
postcolonialism and Islamophobia, which turns on a set of historical injustices at one end 
and a macro-civilisational contest at the other, I next turn to a more nuanced discussion of 
how postcolonialism is being conceived. I then relate this to the second way 
postcolonialism and Islamophobia are being understood, namely through Orientalism, 
before moving to discuss the third issue of Muslim agency.   
 
Historical and theoretical postcolonialism 
 
Much hinges on how we understand not only Islamophobia but also postcolonialism, and 
setting out an account of how we are using the latter will help us to grasp where it stands 
in relation to Orientalism, which in turn I will later relate to the Islamophobia concept. 
For example, Hesse and Sayyid
23
 FRPSODLQ WKDW KLWKHUWR µWKH SRVWFRORQLDO DQDO\WLF KDV
tended to focXV RQ SROLWLFV DV SUDFWLFHV RI FXOWXUDO UHSUHVHQWDWLRQ¶ ZKLFK KDYH µOHIW
XQDWWHQGHG WUDQVQDWLRQDO TXHVWLRQV RI SROLWLFDO SRZHU¶ 7KHVH DXWKRUV KDYH WKHUHIRUH
sought to reframe postcolonial critique
24
.  In contrast, Maussen and Bader
25
 have rejected 
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 8 
the discursive features of post-colonialism to focus on regimes of governance as these 
relate to Muslims in post-colonial settings. It is certainly the case that while scholarship 
on postcolonialism takes in a number of foci, it principally turns on the interaction 
between political and cultural relations forged during colonialism, and which can be 
observed in the aftermath RIGHFRORQL]DWLRQ 7KLV LVZK\ WKHDSSHOODWLRQ µSRVW¶FDQEH
misleading, for the challenge that postcolonial inquiry presents is not only anchored in 
what happened after decolonization, but instead on the form and content of colonialism, 
and its subsequent (indeed contemporary) implications.  We might here make a tentative 
distinction between historical and theoretical postcolonial scholarship.   
 
The former begins with an account of the emergence of European modernity, and the 
extent to which this has been tied to European rule over the Global South. In this view, 
and since 1492 (for many the date which marks thH µEHJLQQLQJ RI WKH PRGHUQ HUD¶26), 
when Columbus landed in the Americas and the Catholic Reconquista captured the 
Iberian peninsula - Spanish, Portuguese, British, French and Belgium Empires annexed 
and appropriated the material and human resources of the entire African continent, large 
parts of South and East Asia, Australasia and Latin and Central America. How these 
Empires went about this varies, for subsequent colonial rule took different forms. The 
short term plunder of the Spanish Conquistadors, indentured labour of the Congolese by 
the Belgians, to the creation of a compliant British Imperial Raj, and the settler societies 
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26
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 9 
and colonies of North America and Australasia, all offer very different examples.  Britain 
alone, at its height before the First World War, exercised a claim to a quarter of the 
SODQHW¶VSRSXODWLRQ+RZFRXOG D VPDOO LVODQG LQ WKH1RUWK6HDKDYHDFKLHYHG VXFKDQ
expansive reign?   
 
The answer requires more than an audit of its military, especially navel, capacities.  A 
better explanation rests in how the British Empire administered LWVUXOHWKURXJKµYDU\LQJ
FRQVWLWXWLRQDO DQG SROLWLFDO DUUDQJHPHQWV¶ DFURVV D UDQJH RI WHUULWRULHV DQG ZKLFK ZHUH
µFRQQHFWHG E\ D GLYHUVH VHW RI VWUDWHJLF FXOWXUDO RU KLVWRULFDO OLQNV UDWKHU WKDQ E\
DOOHJLDQFHWR&URZQRUPRWKHUFRXQWU\¶27 alone.  One outcome of this was that even after 
GHFRORQL]DWLRQ WKH LPSOLFDWLRQV RI WKHVH µLQWHUFRQQHFWLRQV OLYHG RQ DQG LQ VRPe ways 
LQWHQVLILHG¶28. As a concept, therefore, there is a continuing dialogue between colonialism 
and postcolonialism, one that IRUHJURXQGVµLVVXHVRISRZHUDQGVLJQLILFDQFHDQGHYHQRI
WLPLQJ >ZK\ GLG VRPH :HVWHUQ SRZHUV FRPH WR SURPLQHQFH DW FHUWDLQ WLPHV@«
technologies of production and social control, of centres and margins: of metropolitan 
hubs like London and Paris, and peripheries and margins ± OLNHWKHFRORQLHV¶29. 
 
Knowing how one feature connects to the other, however, rests on a more theoretical 
understanding of the relationship between knowledge, representation, and politics. This is 
                                                          
27
 .ULHJHU-µ$IWHU(PSLUH¶LQ0)OLQHrs, A. Gamble, C. Hay and M. Kenny (eds) The 
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Islamism is a challenge to these vestiges of colonialism.   
29
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Basols (eds) Defining and Re-Defining Diaspora. Oxford: Interdisciplinary Press.  Page 195. 
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what makes postcolonialism such a ubiquitous theoretical concept, precisely because it 
VSDQV µD UHPDUNDEO\ KHWHURJHQHRXV VHW RI VXEMHFW SRVLWLRQV SURIHVVLRQDO ILHOGV DQG
FULWLFDO HQWHUSULVHV¶30. Two important issues that it focuses on are, firstly, institutions 
(e.g., government departments and administrative bureaucracies) and, secondly, what we 
might call the semiotic field (e.g., discourse and text).  How postcolonial theorists 
understand the interaction between the two is crucial.  One influential elaboration is 
9LVZDQDWKDQ¶V31 Masks of Conquest: Literary Study and the British Rule in India, and 
which proposes that the teaching of English literature in colonial India facilitated a type 
of social order in which the objectives of rule were obscured.  A chief illustration was 
Whig MP Thomas Babington Macaulay's famous µMinute of 1835¶, which argued for the 
common teach of English in British India to cultivate an intermediaries class between 
Indian colonial subjects and their British rulers: 
In India, English is the language spoken by the ruling class. It is spoken by the 
higher class of natives at the seats of Government. It is likely to become the 
language of commerce throughout the seas of the East. It is the language of two 
great European communities which are rising, the one in the south of Africa, the 
other in Australia, --communities which are every year becoming more important 
and more closely connected with our Indian empire. Whether we look at the 
intrinsic value of our literature, or at the particular situation of this country, we 
shall see the strongest reason to think that, of all foreign tongues, the English 
tongue is that which would be the most useful to our native subjects.
32
 
 
In 9LVZDQDWKDQ¶V WHUPV µWH[WV DOO EXW HIIDFHG WKH VRUGLG KLVWRU\ RI FRORQLDOLVW
expropriation, material exploitation, and class and race oppression behind European 
                                                          
30
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tion_1835.html Viewed 26 June 2014 
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world dominance.  Making the Englishman known to the natives through the products of 
his mental labour served a valuable purpose in that it removed him from the plane of 
ongoing colonialist activity¶.33  
 
Islamophobia as Orientalism 
 
In grappling with the relationship in colonial India between knowledge production 
DQGSRZHU9LVZDQDQWKDQ¶VWKHVLVLVSRVVLEO\DVXUURJDWHRIDVLPLODUDFWLYLW\VSDQQLQJa 
wider set of contexts, pioneered LQ 6DLG¶V34 Orientalism.  6DLG¶V FRUH WKHVLV LV WKDW
WKURXJK D ERG\ RI VFKRODUVKLS D µVW\OH RI WKRXJKW¶ DV KH SXW LW (XURSHDQ DQG PRUH
EURDGO\ ZHVWHUQ VFKRODUVKLS KDV UHIOHFWHG µD GLVWULEXWLRQ RI JHRSROLWLFDO DZDUHQHVV¶
H[SUHVVHG LQ µDHVWKHWLF VFKRODUO\ HFRQRPLF VRciological, historical, and philological 
WH[WV¶.35  6DLG¶VWKHVLVLVDWWLPHVDQREVFXUHDFWLYLW\EXWLQGLVWLOOLQJZKDWKHXQGHUVWDQGV
as key properties in the depiction of the Orient in prevailing approaches, what Said is 
trying to show is that Orientalism relies on a transaction between semiotic systems and 
SROLWLFDOV\VWHPV*LYHQKRZLQIOXHQWLDOLQGHHGVHPLQDO6DLG¶VDFFRXQWKDVEHHQIRUWKH
postcolonial inquiry, the description of the activity he sets himself is worth quoting at 
length (note that the following paragraph is a single sentence):  
 
[Orientalism] is an elaboration not only of a basic geographical distinction (the world 
LVPDGHRIWZRKDOYHV2ULHQWDQG2FFLGHQWEXWDOVRRIDZKROHVHULHVRIµLQWHUHVWV¶
                                                          
33
 9LVZDQDQWKDQ*µ7KHEHJLQQLQJVRIWKH(QJOLVKOLWHUDU\WUDGLWLRQLQ,QGLD¶LQ B. 
Ashcroft., G. Griffith., and H. Tiffin (1995) The Postcolonial Studies Reader. London: Routledge 
Ibid. 436 
34
 6DLG(>@µ2ULHQWDOLVP¶LQ%$VKFURIW**ULIILWKDQG+7LIILQThe 
Postcolonial Studies Reader. London: Routledge. 
35
 Ibid. 91 
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which, by such means as scholarly discovery, philological analysis, landscape and 
sociological description, it not only creates but also maintains; it is, rather than 
expresses, a certain will or intention to understand, in some cases to control, 
manipulate, even to incorporate, what is manifestly different (or alternative and 
novel) world; it is, above all, a discourse that is by no means in direct, corresponding 
relationship with political power in the raw, but rather is produced and exists in an 
uneven exchange with power political (as with a colonial or imperial establishment), 
power intellectual (as with reigning sciences like linguistics or anatomy, or any of the 
modern policy sciences), power cultural (as with orthodoxies and canons of taste, 
texts, and values), power moral (as with idHDVDERXWZKDW µZH¶GRDQGZKDW µWKH\¶
FDQQRWGRRUXQGHUVWDQGDVµZH¶GR36  
 
If there is a common thread that runs through these components of Orientalism, it is the 
relationship between knowledge and power, and the extent to which orientalist 
scholarshiS EHFDPH D µFXOWXUDO PHFKDQLVPV IRU WKH H[SUHVVLRQ RI FRORQLDO LGHDV DQG
YDOXHV¶37. It is sometimes stated therefore that Said is applying Foucault, yet this is 
something that Said himself robustly rejected.  One can certainly see commonality in 
their respective approaches.  Foucault was concerned with signposting shifts in moral, 
ethical and, ultimately, historical notions of legitimising power or authority (which he 
NHHQO\ REVHUYHG DV EHLQJ H[HUFLVHG LQ FRQFHSWLRQV RI µPDGQHVV¶ µVH[XDOLW\¶
µSXQLVKPHQW¶ Htc), highlighting the degree to which the conditions behind a specific 
µSUREOHP¶RIWHQOLH LQ LWV WH[WXDODVVXPSWLRQV7KLV LVRXWOLQHGDPRQJVWRWKHUSODFHV LQ
The History of Sexuality where he argues that power is a diffuse activity that emanates 
from eYHU\SRLQWLQWKHVRFLDOILHOGVRLVQRWDPRQROLWKLFIRUFHµDQLQVWLWXWLRQDQGQRUD
structure; neither is it a certain strength we are endowed with; it is the name one attributes 
WR D FRPSOH[ VWUDWHJLFDO VLWXDWLRQ LQ D JLYHQ VRFLHW\¶38.  The power to represent is 
WKHUHIRUHHYHU\ZKHUHDQGQRZKHUHµH[HUFLVHG¶E\HYHU\ERG\DQGQRERG\,WLVSUREDEO\
                                                          
36
 6DLG(>@µ2ULHQWDOLVP¶LQ%$VKFURIW**ULIILWKDQG+7LIILQThe 
Postcolonial Studies Reader. London: Routledge. Page 91. 
37
 Back, L. and Solomos, J. (2009) Theories of Race and Racism. Routledge. Page: 324 
38
 Foucault, M. (1979) The History of Sexuality, Volume One: an introduction. London: Allen 
Lane. Page 93. 
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for these reasons that Said did not source his account Foucault, and indeed argued that he 
would have produced a more limited account if he had.  In his own words:  
 
7KHGLVFRYHU\,PDGHDERXW)RXFDXOW«ZDVWKDWGHVSLWHWKHIDFWWKDWKHVHHPHGWR
be a theorist of power, obviously, and kept referring to resistance, he was really the 
scribe of power.  He was really writing about the victory of power.  I found very 
little in his work, especially after the second half of Discipline and Punish«VR ,
completely lost interest.  The later stuff on the subject I just found really weak and, 
to my way of thinking, uninteresting
39
. 
 
(LWKHUZD\ RQH LPSOLFDWLRQ IURP 6DLG¶V DFFount is that European scholarship that has 
EHHQ µHODERUDWHG ZLWKLQ WKH FRQILQHV RI :HVWHUQ PRGHUQLW\¶40 retains its ethnocentric 
anchorage.  The objective of this complaint is not to devalue western scholarship; it is 
instead to seek an understanding of its relationship to colonialism, and the ways in which 
µWKH\DUHDOUHDG\GHHSO\LPSOLFDWHGZLWKLQHDFKRWKHU¶41. As Young continues:  
European thought since the Renaissance would be unthinkable without impact of 
colonialism as the history of the world since the Renaissance would be inconceivable 
without the effects of Europeanization. So it is not an issue of removing colonial 
WKLQNLQJ IURP (XURSHDQ WKRXJKW RI SXUJLQJ LW« ,W LV UDWKHU D TXHVWLRQ RI
repositioning European systems of knowledge so as to demonstrate the long history 
RIWKHLURSHUDWLRQDVWKHHIIHFWRIWKHLUFRORQLDORWKHUDUHYHUVDOFDSWXUHGLQ)DQRQ¶V
REVHUYDWLRQµ(XURSHLVOLWHUDOO\WKHFUHDWLRQRIWKH7KLUG:RUOG¶42 
 
A counter-Orientalist challenge, however, needs to do more than just reverse the 
complaint, for example argue that there is something inherent to European civilisations 
that has historically prevented it from incorporating difference into common life. This 
indeed is precisely what Turner has suggested, in his observation that European 
                                                          
39
 Said, E. (2005) Power, Politics and Culture: Interviews with Edward Said. London: 
Bloomsbury. Page 214. 
40
 Venn, C. (2003) The Postcolonial Challenge. London: Sage. Page 3 
41
 <RXQJ5µ&RORQLDOLVPDQG+XPDQLVP¶LQ-'RQDOGDQG$5DWWDQVLHGV
µ5DFH¶FXOWXUHDQGGLIIHUHQFH. London: Sage. Page 243. 
42
 Ibid.  
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languages do not possess a word that inverts the term xenophobia (from the Greek word 
xenos meaning stranger), that is xenophilia (a fondness for the stranger). This leads him 
WRWKHYLHZWKDWµLWDSSHDUVWKHUHLVOLWWOHOLQJXLVWLFSRVVLELOLW\IRUWKH ORYHRIVWUDQJHUV¶.43 
To develop a generalising theory, supplemented with some biblical references, would 
seem an implausible means of elaborating an account of Western civilisation. But it is 
precisely the type of Orientalist analysis that is to be found on account of Muslim 
VRFLHWLHV ZKHUH WKHUH LV D µUHOXFWDQFH WR DWWULEXWH D WUDQVIRUPDWLYH SRWHQtial to non-
Western social formations, with a corresponding devaluation of their religious and more 
EURDGO\FXOWXUDO WUDGLWLRQV¶.44 Such dialectical relationships continue therefore to offer a 
rich repository for genealogical excavation, and return us WR6DLG¶VREVHUYDWLRQ that the 
µ2ULHQW¶LVPRUHWKDQDGMDFHQWWR(XURSHDQGVRDOVRWKHSODFHRI(XURSH¶VFLYLOLVDWLRQ
such that postcolonial inquiry continues to relate these historical and contemporary 
implications.   
 
6DLG¶V WKHVLV KDV EHHQ ZLGHO\ HPEUDFHG LQ WKH KXPDQ DQG VRFLDO VFLHQFHV DQG ZKDW LV
especially relevant here is that Said and Orientalism are often translated into 
Islamophobia across literatures that span the recent proliferation of writing on 
Islamophobia
45  ,Q VRPH UHVSHFWV WKLV H[HPSOLILHV 6DLG¶V GHVFULSWLRQ RI D µWUDYHOOLQJ
                                                          
43
 7XUQHU%µ1HZDQGROG[HQRSKRELDWKHFULVLVRIOLEHUDOPXOWLFXOWXUDOLVP¶LQ
S. Akbarzadeh and F. Mansouri (eds) Islam and Political Violence ± Muslim Diaspora and 
Radicalism in the West. London: I.B. Taurus. Page 66. 
44
 6DOYDWRUH$µ7KHVRFLRORJ\RI,VODPSUHFHGHQWVDQGSHUVSHFWLYHV¶Sociology of Islam, 
1 (1): 7±13. Page: 8. 
45
 6DUGDU=µ5DFLVP,GHQWLW\DQG0XVOLPVLQWKH:HVW¶LQ=$6H\HGDQG=6DUGDU
(eds) Muslim Minorities in the West. London: Grey Seal; Poole, E. (2002) Reporting Islam: 
Media Representations of British Muslims. London: I. B. Taurus; Morey, P. and Yaqin, A. 
(2011) Framing Muslims: Stereotyping and Representations After 9/11. London: Harvard 
University Press; Zebri, K. (2008) µ7KH5HGHSOR\PHQWRI2ULHQWDOLVW7KHPHVLQ
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WKHRU\¶ZKLFKH[WHQGVbeyond its initial purview, and in one case finds expression in the 
5XQQH\PHGH 7UXVW¶V46 eight statements of Islamophobic mindsets.47  <HW 6DLG¶V WKHVLV
cannot be reduced entirely, as Sayyid
48
 argues, to PDWWHUV µRI VFKRODUVKLS DQG RWKHU
WH[WXDO SUREOHPV¶ +H FRQWLQXHV µZKDW LV DW VWDNH LV QRW ZKHWKHU VFKRODUV DUH EDG RU
dishonest, it is not a question of bias; a problem of Orientalism is the problem of what 
VSDFHH[LVWVIRUWKHµRWKHU¶¶An important example here emerges from the experiences of 
the Rushdie Affair. While the literature on this episode is immense, my core observation 
is that the publication of a novel that disparaged both the genesis of Islam and the 
biography of the Prophet Mohammed gave rise to a political expression by Muslims who 
IHOW WKDWµDVFLWL]HQVWKH\>ZHUHQROHVV@HQWLWOHGWRHTXDOLW\RIWUHDWPHQWDQGUHVSHFWIRU
their customs aQGUHOLJLRQ¶49 than either the Christian majority denominations and other 
religious minorities.  
 
                                                                                                                                                                             
Contemporary ,VODPRSKRELD¶Studies in Contemporary Islam, 10 (1), 4±44; Tuastad, D. 
(2003) 'Neo-Orientalism and the new barbarism thesis: Aspects of symbolic violence in 
the Middle East conflict(s)', Third World Quarterly, 24: 4, 591-599;  
6DPLHL0µ1HR-Orientalism? The relationship between the west and Islam in our 
gloEDOLVHGZRUOG¶Third World Quarterly, 31 (7): 1145±60. 
46
 Commission on British Muslims and Islamophobia (CBMI) (1997) Islamophobia: A 
Challenge for Us All. London: Trentham Books. Page: 4 
47
 They comprised (1) Islam is seen as a monolithic bloc, static and unresponsive to change; (2) 
,VODPLVVHHQDVVHSDUDWHDQGµRWKHU¶,WGRHVQRW have values in common with other cultures, is 
not affected by them and does not influence them; (3) Islam is seen as inferior to the West. It is 
seen as barbaric, irrational, primitive and sexist; (4) Islam is seen as violent, aggressive, 
WKUHDWHQLQJVXSSRUWLYHRIWHUURULVPDQGHQJDJHGLQDµFODVKRIFLYLOL]DWLRQV¶,VODPLVVHHQDV
a political ideology and is used for political or military advantage; (6) Criticisms made of the 
West by Islam are rejected out of hand; (7) Hostility towards Islam is used to justify 
discriminatory practices towards Muslims and exclusion of Muslims from mainstream society; 
(8) Anti-Muslim hostility is seen as natural or normal.  6HH$OOHQ¶V0) excellent discussion of 
the Runnymede Report. Allen, C. (2010) Islamophobia. London: Ashgate 
48
 Sayyid, B. S. (1997) A Fundamental Fear: Eurocentricism and the Emergence of Islamism. 
London: Zed Books. Page 33 
49
 $QZDU0µ0XVOLPVLQ:HVWHUQ(XURSH¶LQ-1LHOVHQ(GReligion and Citizenship 
in Europe and the Arab World. London: Gray Seal. Page 9. 
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Whatever the contested international relations this episode comprised, it is undeniable 
that at local levels in the West, the episode highlighted narrow ways in which 
discrimination was being configured.  As Modood
50
 asked µ,V QRW WKH UHDFWLRQ WR The 
Satanic Verses an indication that the honour of the Prophet or the imani ghairat 
[attachment to and love of the faith] as central to the Muslim psyche as the Holocaust and 
UDFLDO VODYHU\ WR RWKHUV" >«@ 0XVOLPV ZLOO DUJXH WKDW KLVWRULFDOO\ YLOLILFDWLRQ RI WKH
Prophet and of their faith is central to how the West has expressed hatred for them and 
KDVOHGWRYLROHQFHDQGH[SXOVLRQRQDODUJHVFDOH¶ 
 
What this Muslim assertiveness appeals to is a type of citizenship that evolves through 
dialogue and contestation, something that LVFDSDEOHRIXSGDWLQJµRXUFRQFHSWLRQVRIWKH
JRRG¶51 ZKLFK µRIWHQ GR FKDQJH RYHU WLPH XVXDOO\ VORZO\ EXW VRPHWLPHV UDWKHU
VXGGHQO\¶52  Another way of putting this is to state that whilst citizenship takes a legal 
form, it also operates socially through the reciprocal balance of rights and responsibilities 
that confer upon its bearers a civic status that affords those bearers equal opportunity, 
GLJQLW\DQGFRQILGHQFH$VVXFKLWUHSUHVHQWVDILHOGLQZKLFKµSROLWLFDODQGVRFLDOULJKWV
DQGFXOWXUDOREOLJDWLRQV>FDQEH@FRQWHVWHG¶53, often with the aim of overcoming narrow 
ethno-cultural components that make formal citizenship exclusive in practice. This is why 
the idea of multicultural citizenship is a partial outgrowth of liberalism in that it relies on 
µDWKLUGJHQHUDWLRQQRUPRIOHJLWLPDF\QDPHO\UHVSHFWIRUUHDVRQDEOHFXOWXUDOGLYHUVLW\
                                                          
50
 Modood, T. (2005 [1993]) Multicultural Politics: Racism, Ethnicity and Muslims in Britain. 
University of Edinburgh Press. Page 121-2 
51
 5DZOV-µ-XVWLFHDVIDLUQHVVSROLWLFDOQRWPHWDSK\VLFDO¶ Philosophy and Public Affairs, 
14, 223-51. Page 242 
52
 Ibid. 
53
 6WDWKDP3µ3ROLWLFDOPRELOLVDWLRQE\PLQRULWLHVLQ%ULWDLQ$QHJDWLYHIHHGEDFNRIµUDFH
UHODWLRQV¶"¶Journal of Ethnic and Migration Studies, 25 (4), pp. 597±626. Page 599. 
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which needs to be considered on a par with the [first and second generation] norms of 
IUHHGRP DQG HTXDOLW\ DQG VR WR PRGLI\ SROLFLHV RI ³IUHH DQG HTXDO WUHDWPHQW´
DFFRUGLQJO\¶54.  In this regard, descriptions of Muslim consciousness must share the 
terrain with scholarship beyond the postcolonial tradition. This is because multicultural 
citizenship, for example, expresses a story of how Muslims have contested and sought 
revisions to existing citizenship settlement, not least the ways in which approaches to 
anti-discrimination are configured; something that is observable within imperfect liberal 
democratic settlements that contain institutional levers through which to challenge 
Islamophobia. This requires some elaboration. 
 
Muslim Consciousness 
 
As the above discussion illustrates, the issues raised by the Rushdie affair were 
much wider than the complaint of blasphemy, for the Muslim complaint was expressed as 
a new ethno-UHOLJLRXV FKDOOHQJH WR µH[FOXVLRQ IURP WKH H[LVWLQJ HTXDOLW\ IUDPHZRUN¶
(Modood, 2009: 485).  For example, in Britain case law in  had established precedents in 
the application of Race Relations legislation to some religious minority groups, namely 
Sikhs and Jews, but explicitly excluded Muslims. In the case of Nyazi v Rymans Ltd
55
  the 
industrial tribunal found in favour of the employer after it KHOG WKDW µ0XVOLPV LQFOXGH
people of many nations and colours, who speak many languages and whose only common 
                                                          
54
 7XOO\-µ7KHLOOLEHUDOOLEHUDO¶LQ3.HOO\HGMulticulturalism Reconsidered. 
Cambridge: Polity. Page 102. 
55
 Employment Appeal Tribunal, 10 May 1988 [unreported]. 
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GHQRPLQDWRU LV UHOLJLRQ DQG UHOLJLRXV FXOWXUH¶56. The decisive rationale common to this 
and further rulings is that Muslim heterogeneity disqualifies their inclusion as a single 
ethnic or racial grouping
57
.  The creation of consultative and representative Muslim 
forums, such as the UK Action committee on Islamic Affairs (UKACIA) and then later 
the Muslim council of Britain (MCB), persistently identified this disparity, and used it as 
a basis for mobilisation.  This example is especially interesting for it contains a story of 
how Muslims have contested and sought revisions to existing anti-discrimination 
settlements in a future oriented fashion, and have done so within imperfect liberal 
democratic settlements that contain institutional levers to pursue equality and diversity.  
This requires an account of how Muslim identities can form the basis of political 
H[SUHVVLRQZKDWKDVEHHQWHUPHGµ0Xslim consciRXVQHVV¶58.  
 
TKHQRWLRQRID µ0XVOLPVXEMHFW¶ LQ(XURSH LVE\QRPHDQVXQFRQWHVWHG LQYLWLQJ ORQJ-
established charges of essentialism and reification. It would therefore be helpful to 
unpack these terms by asking some obvious questions about what Islam denotes and what 
being 0XVOLP HQWDLOV 2OLYHU 5R\¶V59 account of Globalised Islam begins in this way. 
µ:KRGRZHFDOO0XVOLP"¶KHDVNV 
 
A mosque-goer, the child of Muslim parents, somebody with a specific ethnic 
background (an Arab, a Pakistani), or one who shares with another a specific culture? 
What is Islam? A set of beliefs based on a revealed book, a culture linked to historical 
                                                          
56
 Quoted in 'REH6DQG&KKRNDU66µ0XVOLPVHWKQLFLW\DQGWKHODZ¶International 
Journal of Discrimination and the Law, 4, 369-86. Page 382. 
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 See CRE v. Precision Engineering [1991] COIT 4106/91 and Malik v. Bertram Personnel 
Group [1990] DCLD 7 4343/90. 
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 Meer, N. (2010) Citizenship, Identity and the Politics of Multiculturalism: The Rise of Muslim 
Consciousness. Basingstoke: Palgrave.  
59
 Roy, O. (2004) Globalised Islam: The Search for the New Ummah . London: Hurst and Co.  
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civilisation? A set of norms and values that can be adapted to different cultures? An 
inherited legacy based on a common origin?
60
 
 
 
Since a robust account of Islamic history, civilisation and comparative ethnic relations is 
beyond the scope of this article, and definitive and categorical definitions are neither 
sought nor - it will be argued - a reflection of how Muslim consciousness should be 
understood, a more modest and relevant exposition could begin by exploring what we 
mean when we talk about Islam. Is it solely a religion whose first prophet was Adam and 
last prophet was Mohammed; is it a state of peace achieved through surrender to God, or 
LVLWDSROLWLFDODQGFXOWXUDOPRYHPHQW":KDWLVPHDQWE\WKHSKUDVHWKDWµ,VODPLVDZD\
RI OLIH¶" $QG FDQ ZH GLVWLQJXLVK ,VODP DV D QDPH RI D UHOLJLRQ IURP WKH DGMHFWLYH
µ,VODPLF¶ WKH QRXQ µ0XVOLP¶"  7R EHJLQ WR DQVZHU WKHVH TXHVWLRQV abstractly, 
Karamustafa
61
 encourages us to approach our conception of Islam by viewing it as a 
civilisational project comprising 
 
«D VSUDZOLQJ FLYLOL]DWLRQDO HGLILFH XQGHU FRQWLQXRXV FRQVWUXFWLRQ DQG UHQRYDWLRQ LQ
accordance with multiple blueprints (these are the numerous Islamic cultures at local, 
regional, and national levels encompassing innumerable individual, familial, ethnic, 
racial, and gender identities) all generated from a nucleus of key ideas and practices 
ultimately linked to the historical legacy of the Prophet Mohammed. 
 
 
With this enormous stress upon heterogeneity, how - in tangible terms - can we derive an 
understanding of Muslim identity?  Karamustafa suggests that we should begin by 
focusing on what this nucleus of ideas represents   
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MinLPDOO\«ZHFDQDVVXPHDVHWRIEHOLHIVDYHUVLRQHDFKRIPRQRWKHLVPSURSKHF\
genesis, and eschatology) that underwrite a set of values (dignity of human life, 
individual and collective rights and duties, the necessity of ethical human conduct ± in 
short, a comprehensive moral program), in turn reflected in a set of concrete human 
acts (ranging from the necessity of greeting others to acts of humility like prayer).
62
    
 
 
 
On a day-to-day basis we can find these ideas articulated in Islamic rituals and practices, 
where Muslims are reminded through the practice of the pillars of Islam - Iman (articles 
of faith), salat (daily prayer), zakat (charity), sawm (fasting during Ramadan) and hajj 
(pilgrimage) - that actions that are deeply spiritual are not devoid of politics.  In this way 
Islam - comprising the beliefs, values, rights and duties emphasised by Karamustafa - is 
lived rather than simply practiced.  As Hussain
63
 notes:  
 
The congregational prayer is often held as an example of a community in harmony 
with believers standing in rows and functioning with one body.  Fasting and charity 
sensitise the believers to those who lead less fortunate lives and make the war against 
global poverty a vivid reality. The pilgrimage symbolises equality and the breaking of 
barriers between nations, classes and tongues.  
 
 
Is this, then, the most appropriate definition of what being a Muslim entails, i.e. that 
participation is necessitated in some or all of the above practices if one is to consider 
oneself a Muslim?  The argument presented here is that this is not the case.  Instead, is 
argued that the relationship between Islam and a Muslim identity might be analogous to 
WKH UHODWLRQVKLS EHWZHHQ WKH FDWHJRULVDWLRQ RI RQH¶V VH[ DQG RQH¶V JHQGHUHG LGHQWLW\64  
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That is, one may be biologically female or male in a narrow sense of the definition, but 
one may be a woman or man in multiple, overlapping and discontinuous ways.  This is 
nor a perfect analogySDUWLFXODUO\VLQFHRQH¶VVH[UHIOHFWVVRPHWKLQJ WKDWHPHUJHVRQD
continuum that can be either - or both - internally defined or externally ascribed, but it 
potentially allows a range of factors other than religion (such as ethnicity, race, gender, 
sexuality, and agnosticism) to shape Muslim identities. 
 
What is being argued is that in contrast to the scriptural conception, we could view 
Muslim identity as a political formation.  Compared to the purely theological variety, this 
political category might be further description of operationalising Muslim identity 
because it includes opportunities for self-definition (such as formally on the census or on 
µHWKQLF¶PRQLWRULQJIRUPV65 or informally in public and media discourse).  Equally, it can 
IDFLOLWDWH WKH GHVFULSWLRQ RI RQHVHOI DV µ0XVOLP¶ DQG WDNH WKH PXOWLSOH RYHUODSSLQJ RU
synthesised) and subjective elements into account independently or intertwined with 
objective behavioural congruence to the religious practices outlined earlier.  This 
political space for self-definition is integral within this process of categorisations, 
however, just as on a census form or other prescriptive sources, when a category is 
                                                                                                                                                                             
ZKDWVKHGHVFULEHVDVDQHVVHQWLDORURQWRORJLFDOµFRUH¶JHQGHU7KLVOHDGV%XWOHUWRFRQVLGHU
RQH¶VµVH[¶± DORQJZLWKRQH¶VµJHQGHU¶DQGµVH[XDOLW\¶± DVEHLQJµSHUIRUPDWLYH¶DQGVLQFHWKLV
challenges biological accounts of sexual binaries, it is recognised that Butler would both support 
and problematise the above analogy.  That is, whilst she may support it by agreeing with the 
FRQWHVWHGQDWXUHRIµJHQGHU¶VKHPLJKWDOVRSUREOHPDWLVHLWE\UHMHFWLQJµVH[¶DVVRPHWKLQJJLYHQ
± rather than produced.    Butler, J. (1990) Gender Trouble: Feminism and the Subversion of 
Identity. London and New York: Routledge. 
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operationalised and imposed externally, it need not constitute the making of a group 
identity.  As Cornell and Hartman
66
 argue 
 
«RWKHUVPD\DVVLJQXV DQ HWKQLF LGHQWLW\ EXWZKDW WKH\ establish by doing so is an 
ethnic category.  It is our own claim to that identity that makes us an ethnic group.  The 
ethnic category is externally defined, but the ethnic group is internally defined.  
 
 
 
The point is to recognise the pragmatic possibilities that emerge in the Muslim response 
to Islamophobia; to register how Muslim anti-Islamophobia includes the recognition that 
the element of choice is not a total one.  By this it is meant that although one may 
imagine a Muslim identity in different ways, when one is born into a Muslim family one 
becomes a Muslim.  This is not to impose an identity or a way of being onto people who 
may choose to passively deny or actively reject their Muslim identity because, consistent 
with the right of self-dissociation, this rejection of Muslim identification (or adoption of a 
different self-definition) should be recognised where a claim upon it is made.  What is 
instead being argued is that when a Muslim identity is mobilised, it should not be 
dismissed because it is an identity of personal choice, but rather understood as a mode of 
classification according to the particular kinds of claims Muslims make for themselves. 
In this respect, contesting Islamophobia has often been the conduit through which 
Muslim consciousness has to fruition, often through the creation of Muslim groupings 
that both innovate with - or are modelled on - corporatist organisations created by other, 
especially Jewish, faith groups (e.g. the Muslim Council of Britain (MCB) and the 
Zentralrat der Muslime in Deutschland (ZMD) both draw upon the precedents of Jewish 
bodies and organizations. Meanwhile the Conseil Francais du Culte Musulman draws 
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upon the Consitoire for Jews). What is interesting is the extent to which each has been 
framed within agendas of countering Islamophobia through democratic participation, 
stakeholder representation and consultation, rather than as clerical or religious bodies per 
se. Liberal democratic settlements have therefore included spaces levered open by 
Muslim consciousness, and where Muslims are not mere objects of regulation of 
governance, but instead are audible and potentially transformative.  
 
Conclusions 
In this article I have tentatively delineated three ways in which postcolonialism is 
being used to inform the Islamophobia concept. The first functions as continuity, in so far 
as it is claimed that historical colonial dynamics are reproduced in contemporary 
postcolonial environments, broadly conceived. The second involves translation. This is 
related to the first means but is different, and centres on the utility in particular of 
Orientalist critique for the Islamophobia concept. The third concerns an account of 
Muslim consciousness, in so far as it is argued WKDWµWKHPDNLQJRI0XVOLPV¶67 is signalled 
by the emergence of the concept of Islamophobia; in one view as part of a wider 
µGHFHQWULQJ¶ RI WKH :HVW68  I argue that the third framing rests on terrain that is also 
populated by scholarship beyond the postcolonial tradition. This is because it expresses a 
story of how Muslims have contested and sought revisions to existing anti-discrimination 
settlements, something that is observable within imperfect liberal democratic settlements 
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that contain institutional levers (through which to pursue equality and diversity) that 
challenge Islamophobia. 
 
